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Thompson's assertion of the virtual identity of the three concepts of Christianity, civilization and commerce was no more than an exaggerated statement of an amalgam which was integral to the early Victorian understanding of Britain's world mission. The precepts of Christianity, it was believed, furnished ' a complete moral machinery for carrying forward all the great processes which lie at the root of civilization'.
2 To bring to the 'heathen' the gospel of the cross of Christ was to open before them not only the prospect of eternal life but also the road to unlimited social and economic development. The crusading slogan of ' commerce and Christianity' which posterity has come to associate with the name of David Livingstone was not peculiar to Livingstone but rather encapsulated a widespread set of assumptions about the nature of Britain's civilizing mission. This article will attempt to answer two questions suggested by this theme. Firstly, what was the theological and ideological background which enabled early Victorian Christians to regard the association of commerce and Christianity as such a natural and harmonious alliance? The second and more far-reaching quesfion is this: how far did the easy rhetorical conjunction of 'commerce and Christianity' reflect a measurable relationship between the enthusiasms of the missionary movement and that phenomenon which most historians, at least, have now agreed to label 'the imperialism of free trade'? 4 
II
The Christianity which espoused the ideal of' commerce and Christianity' was Christianity of a fundamentally evangelical variety. Nineteenth-century evangelical Christians consciously repudiated the spiritual sterility of eighteenthcentury rational religion, yet at the same time they incorporated a great deal of eighteenth-century rationalism and mechanism into their philosophical system. 5 The intellectual structure of evangelicalism remained essentially Newtonian, and the corner-stone of the structure was the doctrine of providence. 6 God was the supreme governor of the universe. His governance was ordinarily reflected, not in a series of arbitrary divine interpositions in the natural order, but in the regular operation of the natural order according to the natural laws which God had imposed upon it. What was true of God's physical government was necessarily true also of his moral government: history, like the world of nature, proceeded according to fixed rules of operation towards the fulfilment of the purposes of the divine architect. The essence of divine providence was that God's physical government was subordinate to the purposes of his moral government, which thus found observable expression in the distribution of rewards and punishments both to individuals and to nations. 7 Thus far the evangelical world picture was a characteristically 4 This article is not intended primarily as a contribution to the continuing debate regarding the meaning and validity of the concept of'the imperialism of free trade'. The article assumes the legitimacy of the term as a device for describing the concern and agitation of British mercantile interests for wider and more secure access to distant markets or sources of raw material in the period under discussion. eighteenth-century one, but superimposed upon a mechanistic understanding of divine providence was a peculiarly evangelical insistence upon the priority of one divine purpose over all others: all the operations of providence were directed towards the end that the earth should be full of the knowledge of the Lord. 8 Human history was the story of the divine preoccupation with the furtherance of the gospel of salvation. God directed all human affairs with this one supreme goal in view. The much-cited passage in Livingstone's Missionary travels and researches in-South Africa, claiming that 'the end of the geographical feat' was the beginning of the missionary enterprise, conformed precisely to evangelical orthodoxy in so far as it emphasized the great diversity of means which God in his providence was employing to bring 'all His dealings with man to a glorious consummation '. 9 Nineteenth-century evangelicals thus approached the theatre of history with an intensely teleological perspective. The master of teleological argument, William Paley, had founded his natural theology upon the assertion that evidence of contrivance and design in any set of natural circumstances indicated that those circumstances had been so ordered by providence with a specific purpose in mind.
10 Natural theology dictated that order implied purpose, and furthermore that the purpose behind any display of order must needs be commensurate with the evident grandeur of the design. Paley's logic of natural history was equally applicable to human history. Victorian Christians reflected on the sheer immensity of the power and territorial possessions granted to Britain, and concluded that it was inconsistent with any ' rational idea of a superintending and benevolent Providence' that their country should be thus exalted among the nations merely to satisfy the carnal motives of national self-aggrandizement. 11 The purpose behind the bestowal of such signal privilege and influence could be no other than that Britain was to be uniquely 'God's almoner in scattering the seeds of virtue and happiness throughout the world'.
12 Moreover, in the providentialist scheme, it was precisely those series of events which to the human eye appeared to be the most fortuitous and unintended which exhibited the plainest evidence of the divine hand at work. The remarkably haphazard nature of the extension of British formal control in the mid-nineteenth century, particularly in India, in which the actions of 'men on the spot' repeatedly presented London with a virtual fait accompli, was hailed by Christian observers as an unmistakable indication of divine overruling. 13 principled enthusiasm for the extension of imperial commitments; but such extension, alarming though it might be, continued to take place, and only a purpose of divine dimensions could explain the process. Providence theory may, as Anstey has pointed out, provide a peculiar dynamic to Christian activism, but it has an equal and opposing tendency to incline Christians to a retrospective acceptance of historical development.
14
The late seventeenth-century Newtonian exponents of providence theory had explained the indistinct nature of God's providential action to human eyes as a consequence of the disruptive effect on the divine creation of the disobedience of God's rational creature, man.
15 If this emphasis had been somewhat lost during the eighteenth century, it was recovered by the evangelicals' awareness of the all-pervasive disorganizing effect of human sin. It was the fact of the Fall which accounted for the apparent anomalies in the operations of providence, and made providence, in the words of Melvill Home, 'a mysterious book, not easily legible, and best understood when read backward'. 18 Human sinfulness complicated but did not frustrate the workings of providence. God made even the wrath of man to praise him. 17 He was the supreme legislator, able to employ even the selfish and acquisitive motivations of men to promote the general good -which, to an evangelical, meant supremely the spread of the gospel.
The evangelical understanding of God could thus on occasion display markedly Benthamite characteristics. The evangelicals expressed little overt sympathy for secular utilitarianism; evangelical moral philosophers such as Thomas Chalmers and Ralph Wardlaw took Hume and Paley to task for grounding moral obligation in utility alone. Their criticism, however, left intact the fundamental assumption of eighteenth-century natural law theory that a uniform harmony of duty and interest was built into the structure of the universe; personal happiness, although not the ground of duty, was the divinely-guaranteed consequence of its performance.
18 Just as the latitudinarians of the late seventeenth century opposed the unbridled self-interest of Hobbist ethics with a Christian ethic which retained a positive providential role for 'sober self-love', so nineteenth-century evangelicals responded to the age of utilitarianism with a moral theology which enshrined 'usefulness' in the cause of the gospel as chief among the Christian virtues. 19 Benevolence, including benevolence performed by one nation for the benefit of other nations, initiated a providential reflex action which worked to the benefit of the benefactor. 20 The supreme expression of Britian's benevolence towards the world was, of course, her foreign missionary enterprise.
In a world whose course was shaped by the divine missionary strategy commerce had a vital part to play. It was the means whereby providence welded together duty and interest, the channel through which the reflex benefit of Britain's missionary role in the world returned to her own advantage. Evangelicals were conscious that the gospel was ' good news' which depended upon means of communication for its propagation. Isolation and self-sufficiency were the greatest obstacles to its progress. Nations such as China which prided themselves on their independence and repudiated contact with the rest of the world were thereby closed to the gospel. Conversely, communication between nations must tend to promote the spread of the gospel. Livingstone's confidence in commerce derived from his belief that it taught the nations 'lessons of mutual dependence': 21 When a tribe begins to trade with another it feels a sense of mutual dependence; and this is a most important aid in diffusing the blessings of Christianity, because one tribe never goes to another without telling the news, and the Gospel comes in to be part of their news, and the knowledge of Christianity is thus spread by means of commerce.
22
'Commerce', Samuel Wilberforce told a meeting on behalf of the Oxford and Cambridge Mission to Central Africa in 1859, 'is a mighty machinery laid down in the wants of man by the Almighty Creator of all things, to promote the intercourse and communion of one race with another, and especially of the more civilised races of the earth with the less civilised. ' 23 Wilberforce nevertheless acknowledged, as missionary theorists of his day were quick to do, that the 'mighty machinery' of commerce would not achieve its providential purpose unless it were harnessed to Christianity. appointed engine of civilization; civilizing the heathen meant introducing them to clothing and ' industrious habits'; Christianity thus brought commerce in its train, and the Christian nation was given tangible reward for its obedience to the missionary imperative. 27 The Victorian churches, which had been compelled to adjust their domestic strategies in order to come to terms with the advent of free trade in religion, marketed their gospel to the world as the commodity of surpassing value, confident that providence would honour a faithful performance of their duty with a substantial return on their investment. 
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The remainder of this article will attempt to discover how this complex of theological and economic attitudes worked itself out in terms of the relationship between English missionary enthusiasm and commercial expectations in the period 1842-60. Missionary enthusiasm is an elusive quantity not easily subjected to objective measurement. An index of an approximate kind might be provided by compiling annual totals of candidates volunteering for missionary service; unfortunately such statistics are readily available for only one of the five major English societies -the Church Missionary Society (C.M.S.) -and then only from 1851 onwards.
28 An alternative index of measurement exists in the series of annual home income from voluntary sources of the missionary societies. Charitable giving, of course, is determined not simply by the disposition to give but also by the capacity to give. Figure 1 is an attempt to eliminate some of the effects of economic fluctuation from the available gross series of society income. It represents a computed regression analysis in which the aggregate income of the five societies from 1835 t o '875 was regressed against the estimated volume of national income in the private sector of the economy, as measured by a series of estimates of consumers' expenditure for this period. 29 The scatter diagram is designed to measure the divergence of the actual values of aggregate giving from the values which would be predicted if the amounts of money in the pockets of the public were assumed to be the only determinant of the level of missionary giving. The interest of the diagram thus lies in those years in which the actual values of missionary giving were significantly above the trend line, representing the notional values predicted on the basis of the level of consumers' expenditure. It would clearly be hazardous to draw conclusions solely on the basis of data of this nature, but, taken in association with evidence of a different kind, the diagram, it may be suggested, is of some value.
The late 1830s were a period of escalating missionary optimism and rapid missionary expansion. 30 The abolitionist campaign had fuelled the fires of missionary zeal, and anti-slavery was the animating impulse of that characteristic expression of the 'commerce and Christianity' ideal -T. Niger expedition. The prospect of a holy alliance between ' the Bible and the Plough' to regenerate Africa and banish the ungodly traffic of the slave trade temporarily focused the enthusiasm of the religious public on West Africa.
31
Although the ignominious failure of the expedition ensured that West Africa soon receded from the British missionary conscience, Christian confidence in the pattern of missionary regeneration exemplified by Buxton's project remained intact. In 1842 British missionary enthusiasm received a major stimulus from an entirely different quarter. On 29 August 1842 the signing of the treaty of Nanking heralded the partial opening of the celestial empire to Western influence. Jubilant manufacturers in Manchester hastily erected new mills in anticipation of a new export market of vast proportions. 32 But commercial excitement was matched if not surpassed by religious excitement. The countless millions of the Chinese population exercised a peculiar fascination on the Christian imagination. 33 The fact that China had been opened by means of a war whose immediate occasion gave missionary supporters acute moral embarrassment does not appear to have diminished their enthusiasm for its outcome; indeed, it revealed the working of divine providence the more clearly. God had, in characteristic fashion, chosen to use 'the instrumentality of evils which have arisen through the sin of man and the devices of Satan' in other words, the opium trade -for the accomplishment of his benevolent purposes towards China. 34 Even a leading peace advocate such as the congregationalist John Angell James adhered to this view while continuing to denounce the injustice of the war. 35 There must have been some purpose behind the opium war, and, moreover, some purpose which was consistent with the known character of God's government. Samuel Wilberforce told a missionary meeting in 1846 that it was tantamount to denying the government of God to suggest that Britain had been led by providence into war with China merely in order to achieve a minimal reduction in the price of tea. 36 The divine purpose behind even the iniquities of the opium trade and the injustice of the opium war was that China might be opened to the soldiers of the cross.
There is evidence that the missionary societies faced substantial pressure 32 Gatrell, 'The commercial middle class', pp. 457-8. 33 Active missionary interest in China had arisen only within the decade prior to 1842. The awakening of interest in China was due primarily to the publicity of the free-lance Pomeranian pamphlet, published in 1858, James denounced both opium wars but insisted that God had made both wars subservient to his purposes.
from their constituencies from November 1842 to January 1843 to disregard financial constraints and commence operations in China. 37 The London Missionary Society (L.M.S.) declared the call of providence to be unmistakable and promptly opened a special China fund; by the end of March 1843 the fund stood at j£7,743-38 The C.M.S. was hampered by financial crisis and, to the manifest displeasure of many of its supporters, declined to commence a China mission; but a single donation of £6,000 soon enabled the society to reverse its decision. That this meeting must still chiefly at the present conjuncture feel the overwhelming responsibility of the oriental demands and facilities which press upon its attention: learning with an indefinable impression of awe and amazement how Providence has suddenly opened China, with its third of the human race to Missionary enterprize. 40 The expectations aroused by the opening of the Chinese treaty ports had a very significant impact on the level of missionary giving. Although in absolute terms missionary income fluctuated unsteadily in the mid-1840s, aggregate giving reached an extremely high level relative to consumers' expenditure between 1843 and 1846 (even without taking special funds for China into account). However, despite the generous response to the special China appeals, the societies found candidates hard to come by. 41 By the late 1840s the exaggerated missionary optimism which China had excited in 1843 was waning in face of the frustrations which baulked missionary as much as commercial progress in China. 42 Providentialist theology enabled the missionary lobby to welcome the outcome of a war fought in the cause of free trade -a war whose morality they had consistently condemned. Christian opinion continued to denounce the opium trade after the opening of China, but now on grounds of missionary expediency as well as of moral principle. The contrast between British immorality and the noble resistance of the Chinese emperor to the trade could be 'held up to the confusion of our Missionaries when they attempt to glory in the cross of Christ'. 43 'Every chest of opium that is smuggled into China', wrote John Angell James, ' is a stone of stumbling thrown in the missionary's path.'
44 If the opium traffic were so clearly contrary to national duty, 37 The evidence is most substantial for the C.M.S. See incoming home letters (G/AC3), Jan. evangelical logic dictated that it must also be contrary to national interest. Lord Ashley's motion before the Commons in April 1843 for the suppression of the trade insisted that it was not only a moral evil but also 'injurious to the manufacturing interests of the country, by the very serious diminution of legitimate commerce'. 45 The missionary lobby consistently ignored the indispensability of the opium shipments to the financing of the tea trade and the maintenance of Indian revenue, and made opium the scapegoat for the failure of British manufactures to penetrate the Chinese market on anything like the scale anticipated in 1842-3. The Bishop of Victoria assured a C.M.S. meeting held in the Free-Trade Hall, Manchester, in 1857 that English manufactures were being' beaten out of the field by the stronger force of sensual temptation'. 46 Two pamphlets published in 1856-7 gave this view wider currency, accusing the contraband opium trade of impoverishing China to the tune of four million pounds per annum and thereby depressing the prices of Western manufactures. 47 In 1858 a pamphlet by the Rev. William Tait took the case a stage further by arguing that the Indian land used for the cultivation of opium could instead be devoted to cotton and sugar, in order to lessen Britain's dependence on the slave economies of America and Cuba. ' Wisdom and righteousness are one', asserted Tait -'Wickedness is always FOLLY. '
48 Quaint as this line of argument may appear, it may have appealed to the sizeable section of the British mercantile community which had designs on the Chinese market but no interest in the opium trade. In 1843 Lord Ashley had been at pains to remind the Commons that a memorial to the first lord of the treasury for the cessation of the opium trade, presented in July 1842, had been signed by 230 'great firms', of whom 114 were from Lancashire. 49 The most significant aspect of Christian opinion on the opium trade is the increasing willingness of missionary advocates to harness the cause of the gospel to the aspirations of free trade imperialism. To the evangelical, the illegitimate commerce of the slave or opium trades was not only sinful in itself but demonstrably also an obstacle to missionary progress. In Africa, evangelical strategy prescribed legitimate commerce as the means of extirpating the slave trade; in China, on the other hand, it was the bad trade which was believed to have driven out the good; but in both cases the distinctive evangelical blend of providentialism 45 conviction that cotton and other agricultural products which are required in this country may, with great advantage to the native African, be grown by him to exchange for British manufactures, and by encouraging pursuits of productive labour they submit that missionary objects may be supported, while the material comfort and enjoyment of the people of Africa may be rendered commensurate with those reasonable desires which increased intelligence always suggests.
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Livingstone responded with predictable enthusiasm to this distillation of his own ideals for the regeneration of Africa by a marriage of missionary and commercial enterprise to the mutual benefit of Africa and Britain. Similar meetings followed in Glasgow, Edinburgh, Leeds, Liverpool, Birmingham, Oxford, and finally Cambridge. 57 Whether his audience comprised Manchester cotton men or Cambridge undergraduates, Livingstone's message contained one common theme: in the commercial and agricultural development of the Zambezi region, he insisted, lay the solution to the moral and commercial dilemma which confronted the British cotton manufacturer, namely his excessive dependence on supplies of American slave-grown cotton. 58 Providence, Livingstone assured his Glasgow audience, was now indicating a way out of the dilemma:
Commerce shows to us that we are dependent upon others; but with the heathens there is no such thing... I believe that the restriction upon trade in our own country was but a remnant of heathenism, but it has now been happily removed (Laughter and cheers)... And now that we feel a want of cotton, and now that a new field has been opened up, I look upon it as quite a Providential development, and we ought to direct our commerce so as to influence in its course those great evils which exist among our friends across the Atlantic (Cheers).
59
Livingstone was not averse to playing to the free trade gallery. But the argument that Zambezi free-grown cotton could strike a death-blow to American slavery was no mere tactical device designed to obtain the support of manufacturing interests for Livingstone's Central African programme. Livingstone deployed this argument in Cambridge as well as in Manchester, in Edinburgh as well as in Glasgow. He firmly believed that the unseen hand of providence had led him to open up the Zambezi interior. 60 The economic advantage of British manufacturers could not of itself be a sufficient object of such marked providential interposition, just as, for Samuel Wilberforce, the reduction of the price of tea could not conceivably be a worthy object of the divine purpose behind the first opium war. The campaign for the repeal of the corn laws had established in the minds of many nonconformists an intimate 65 To applaud Livingstone in a crowded public meeting was one thing; to invest in the chimerical prospect of the Zambezi region becoming a major cotton producer was quite another; moreover the imperial interests of the Manchester commercial community were as yet more closely related to the search for new markets than to the discovery of new sources of cotton supply. 66 The £7,000 which had been contributed to the L.M.S Central South Africa fund by the end of March 1858 represented the enthusiastic response of the religious public, not the shrewd investment of Lancashire cotton men.
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Livingstone's propaganda on behalf of Central Africa was, however, taken up by an ecclesiastic whose very name made him one of the most powerful anti-slavery advocates in England -Samuel Wilberforce. Wilberforce was in correspondence with Livingstone by November 1857, 68 73 The response of the manufacturing and business communities appears to have been rather more positive than it was to Livingstone's appeals in 1857. In Manchester the Unitarian Sir Benjamin Heywood gave £100, and his two sons £50 each -to a High Anglican mission. 74 In Liverpool Wilberforce secured the patronage of Sir William Brown, former Liberal M.P. for South Lancashire, and the mission's first subscription list displays a considerable number of small to middling contributions from representatives of the Liverpool cotton importing and broking community. 78 Wilberforce had at least some success in persuading northern commercial interests that the gospel and free trade were to march hand-in-hand into Central Africa.
David Livingstone returned to Africa in March 1858 anxious that the enthusiasm he had aroused for Africa was about to be overshadowed by the 'intense interest in India' which the outbreak of the Mutiny had created. 76 The missionary lobby immediately hailed the Mutiny as divine retribution for the East India Company's compromising religious policy. 77 Britain had given India not too much Christianity but too little. A policy of studied religious indifference made no sense to the Hindu, and merely heightened his suspicions that the British harboured well-disguised intentions of forcible conversion. 78 If only Britain had 'come clean' and pursued an unashamed and manly Christian policy, the sepoys would never have mutinied. In the early days of the Mutiny, in the summer of 1857, the violence of public indignation at the atrocities inflicted on British subjects prevented this rather ingenious interpretation from gaining a wide currency. The observance of a day of national fasting and humiliation on 7 October marked the beginning of a shift in public opinion. 79 On 7 October pulpits of every ecclesiastical and theological complexion hammered home the message that only a Christian policy could save India. 80 Two days later, E. E.Jenkins, a Wesleyan missionary about to sail for India, agreed to postpone his departure in order that he might 'improve' the current excitement about India 'for the advantage of our Missions': 'God is putting words of concession and encouragement even into mouths that twelve months F ago were silent in contempt or loud in condemnation of the , 1961) , pp. 233-9, notes the shift in public opinion from demands for revenge to a recognition that British Indian policy t had been at fault, but is surely wrong to describe the day of humiliation as 'the apex of British ! resentment toward India' (p. 236); see n. 80 below. 80 The best indication of Christian responses to the Mutiny is provided by the numerous reports [ of humiliation day sermons in The Times, 8 Oct. 1857, pp. 5-9. A few sermons were preoccupied with the call for vengeance; a few accepted that the Mutiny was a judgement but held it a presump-| tion to specify what sins had occasioned the judgement; but the majority adhere to the 'the men who were not ashamed of Christ who saved India', 84 and the missionary societies reaped the harvest of the resulting effusion of Christian militarism.
The ordinary series of missionary society income manifested a dramatic rise from 1857 to 1858, bringing to an end the stagnation of the mid-1850s. Fig. 1 suggests that ordinary missionary giving reached an exceptionally high level in 1858, and remained significantly above average for the next two or three years. 85 Moreover, this analysis takes no account of the funds which poured in to the special appeals for extension in India which the societies set up. The C.M.S. raised £50,000 within a few months. 86 The L.M.S., having raised £7,000 for the Zambezi mission in 185 7-8, 87 raised nearly £18,000 for India between February 1858 and May 1859. 88 Buoyant missionary giving was matched by rising missionary recruitment. The L.M.S. noted in April 1858 that 'an unusually large number of suitable men had within the last few weeks offered themselves for Missionary Service \ 89 The C.M.S. received seventy-nine applications from candidates in Great Britain and Ireland in 1858, more than in any other year between 1850 and 1875. 90 The annual report of the L.M.S. for 1857-8 acknowledged that the marked extension of public enthusiasm for foreign missions owed even more to the Mutiny than it did to the influence of Livingstone. 91 The Mutiny had aroused a surge of conversionist zeal which proved more significant than the initial frenzied demands for revenge, for it brought about a closer convergence of the missionary movement and the imperialism of free trade than Livingstone had managed to achieve. To the evangelical mind the national calamity of the Mutiny was the logical consequence of the dereliction of national duty represented by the East India Company's active or passive support for Hindu idolatry. 92 Clinching evidence of the intimate connexion between sin and judgement was found in the case of the sepoy dismissed from the Bengal army in 1819, merely, it was alleged, because he had sought Christian baptism. triumphantly, 'It was at Meerut; the very place where the flames of mutiny broke out with a red and fierce glare that lighted the world with consternation. They who cannot read the lesson of Divine retribution here, are dull indeed.
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In the light of such evidence it was perfectly clear that the road back to imperial prosperity followed the path of Christian duty, that a Christian government of India was 'the only safe policy'. 95 'In this, as in almost every case', pronounced the Rev. B. W. Noel, 'duty and interest are harmonious': the only security for the Indian empire was a government dedicated to the welfare of the Indian people, and to their spiritual welfare above all else. 96 'All recent events in India', affirmed the Church Missionary Intelligencer in 1860,' have urged upon us this lesson... that if we would rule in peace over the heathen entrusted to our charge, we must give to them the Gospel.
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Christian government was not, however, the only constituent of the Indian insurance policy: economic development was equally indispensable. The Times, which in September 1857 had insisted that the Hindus needed to be punished before they could be converted, 98 was arguing by 18 December that the religious and economic aspects of India's regeneration were inseparable:
Soon we hope that the country will be intersected by telegraphs, railways, and canals; that schools will be increased, the use of the English language made general in the public service, the true principles of physical science expounded, and the whole code of Christian morality enforced... Let the Government determine to uphold Christianity as its own religion, and to forbid anything like an abnegation of its principles, and we have little doubt that the Asiatic will yield obedience in the end."
The demands which confronted Sir Charles Wood, secretary of state for India in Palmerston's government from June 1859, for the authorization of Bible classes in government schools represented rather more than the obstinate preoccupation of a clique of evangelical die-hards. 100 The campaign against religious 'neutrality' ran in parallel with the campaign against Wood's persistence in a laissez-faire economic policy. The Manchester Chamber of Commerce and the Cotton Supply Association applied unremitting pressure on the government in an attempt to obtain the public works and agricultural policies which were required if India was to become a major source of cotton supply. 101 But some of the leading figures in those bodies were also subscribing to the extension of Indian missions: 102 if India were to be the economic salvation of Manchester, Manchester must make its contribution to the spiritual salvation of India.
British capital poured in its millions into Indian railway-building from 1858. 103 Although the cotton interest had agitated strongly for the promotion of railway projects, its willingness to invest in the schemes was distinctly limited. Most of the capital, writes MacPherson, was provided by prudent middle-class investors -'widows, barristers, clergymen, spinsters, bankers, and retired army officers' 104 -in other words, much the same groups as were conspicuous in support of foreign missions. Missionary organs declared railways to be the ideal instrument in the hands of providence for the breaking down of the isolationism which was the most serious obstacle to the gospel in India's caste-ridden society.
105 Missionary supporters could invest in Indian railways for avowedly evangelistic reasons. The Quaker missionary philanthropist, Robert Arthington, informed the L.M.S. in 1859:
Determined... to assist to [sic] the accomplishment of my anxiously cherished desire for the evangelization of the Deccan -that is the distinct publication of the Gospel throughout it -I have resolved to invest money in the extension lines of the Great Indian Peninsula Railway Comp. knowing that the railway is the great means of spreading news, and so this the best of all news the glad tidings of the Gospel. At the same time I have in view the developement [sic] of the resources of India as they concern especially the production of cotton, so as to counteract American Slavery. The Railway once extensively existing all over India, people will, I anticipate confidently, travel into the parts adjoining those to which it facilitates the entrance, and tracts Gospels etc. will be more widely and largely distributed and disseminated. missionary enthusiasts. Both conceived of the potential benefits of the project in the broadest possible terms. Cotton believed the scheme to be 'the best opening yet discovered' for supplying Manchester's demand for cheap cotton and creating a market for ' vast quantities' of English manufactures. Cheap Godaveri cotton would undercut American slave-grown cotton and thus promote eventual abolition. 108 The 'redemption' 108 of the Godaveri district was to be accomplished by a blend of physical and spiritual improvement: 'Two things', said Cotton, 'are wanted, to make this country a garden: the natural water and the water of life.
u l° Haig was more explicit still in his hopes that the Godaveri navigation would be a highway for the gospel as well as for commerce: it promised a means of attack upon 'the uncultivated waste of Hydrabad heathenism' which surrounded the upper reaches of the river.
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In the short term, the large labour force employed on the works presented strategic opportunities for evangelism; the head Indian superintendent of works at Dummagudem professed conversion in i860 as a result of Haig's personal evangelistic activities.
112 Prospects such as these had moved Arthur Cotton in 1859 to appeal, through Haig, to the C.M.S. home committee for the establishment of a C.M.S. station on the upper Godaveri. 113 The special India fund set up in response to the Mutiny enabled the C.M.S. to accede to the appeal, and the first missonary arrived on the Godaveri in 1861. Lack of finance and constructional difficulties dogged the navigation scheme until it was finally abandoned in 1871, 114 but evangelicals could reflect, as did Haig's wife in his biography, that' in God's providence the engineering work had been used to pave the way for His own blessed work of gathering the heathen into the Kingdom of Christ'.
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Many Christian observers thus yoked together commerce and Christianity in their remedies for India's malaise. Some hoped that the two might also be brought together in such a way as to increase the level of domestic support for foreign missions. Probably the majority of Lancashire manufacturers were interested in India less as a source of raw material than as a market. 118 The rising Indian demand for cotton fabrics in 1858-9 brought a new era of profitability and expansion to the Lancashire cotton industry. 117 On these grounds two letters to the L.M.S. in November 1859 from a Preston congregationalist, Thomas Simpson, urged the society to make a special appeal to cotton manufacturers, spinners and merchants in the India trade to plough back some of their Indian profits into Indian missions. 118 Simpson made particular reference to James Kershaw, Liberal M.P. for Stockport; although Kershaw's commercial interests were not directly identified with the Indian market, he had, according to Simpson, benefited handsomely from the domestic market being swept of stock as a result of manufacturers changing to Indian cloths. 119 There is no evidence that the L.M.S. adopted Simpson's suggestion. Although subscription lists do suggest that some leading representatives of the cotton interest supported the L.M.S. special fund for Indian extension, 120 the society seems to have been unconvinced that the cotton interest could be brought to see the nature of their obligation to India with the same logical clarity as Simpson. Nevertheless, Simpson was not alone in believing that the cotton trade had created a predisposition in Lancashire to support Indian missions which the missionary societies ought to exploit to their advantage. The Wesleyan Methodists received a similar letter in May i860 from Thomas Taylor, a Liverpool resident, urging that the time was ripe for a specific appeal to Manchester cotton manufacturers and Liverpool cotton dealers on behalf of their society's new guarantee fund; Taylor, however, believed that it was the question of cotton supply rather than the search for new markets which had disposed the commercial community to look favourably on the missionary movement.
121

VI
The impact first of David Livingstone and then of the Indian Mutiny had brought about a substantial convergence between commercial and Christian expectations. The convergence was brought still nearer completion by news from China. The preoccupation of public opinion with India during the Mutiny had eclipsed the revival of missionary expectations for China which followed the outbreak of the second Anglo-Chinese war. But the autumn of 1858 brought news of the treaty of Tientsin, which gave European travellers virtually unlimited access to the Chinese interior, and guaranteed security to Christian converts. The spirit of 1843 was revived in all its intensity. 122 China was at last fully open to Christian missions. John Angell James published an 117 J . R. T. Hughes, Fluctuations in trade, industry and finance: a study of British economic development, initiated a crisis of over-production which was the real cause of the Lancashire depression of the 1860s. 131 The crisis of the 1860s, writes Farnie, ' dethroned cotton from its pride of place in the national economy and shattered its hypnotic hold on the national imagination'. 132 After the American Civil War, Lancashire manufacturers reverted with easier consciences to their reliance on American cotton. The price of raw cotton fell steadily from 1866, and Lancashire no longer needed to look to the missjon field for its cotton supplies. In India the development programmes that Manchester had for so long advocated were now under way. 133 The free traders had secured their principal imperial objectives. Imperial discussion now focused on the white colonies. As secular attention was withdrawn from the major fields of British missionary involvement, missionary interest was thrown wholly on to the innate resources of enthusiasm within the churches. The cotton famine brought the period of consistently high missionary giving to an end in 1862. 134 The societies began to complain of declining interest and a renewed lack of candidates.
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At the same time, Christian confidence in the redemptive function of commerce was waning. The disastrous outcome of the Mackenzie expedition led the Universities' Mission to Central Africa to abandon its original commitment to a Livingstonian policy of'commerce and Christianity' in central Africa. 132 Ibid. p. 167. 133 Silver, Manchester men, p p . 2 4 2 -3 , 2 9 0 -1 . 134 For a fuller discussion of the effect of the cotton famine on missionary giving see my 'Home support for overseas missions', pp. 56-8. l3s See Baptist Magazine, LVII (1865), 671; Stock, History of the C.M.S., 11, 337, 357. The B.M.S. annual report for 1865-6 referred to a notion which had 'somehow extensively prevailed that the interest taken by the churches in the Mission has declined, and, consequently, their contributions have declined too'. The report believed this impression to be mistaken, but the prevalence of the impression must itself be significant (Baptist Magazine 
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In conclusion, we may return to the two questions posed at the beginning of this article. The facility with which early Victorian Christians coupled together commerce and Christianity is explicable, it has been argued, primarily in terms of the providentialism which dominated nineteenth-century evangelical thought. Christian certainty in the universality of the divine purpose to propagate Christianity invested overseas trade, as the principal means of contact between Christian and non-Christian peoples, with evangelical and even eschatological significance.
l39 This' pure' faith in commerce was, however, qualified by the recognition that Western influence without the saving grace of a missionary presence was a perilous policy. The less ambiguous aspect of the ' commerce and Christianity' creed was the assumption derived from the moral philosophy of the providentialist tradition of a natural harmony in the divine order: spiritual benevolence by nations could be expected to reap tangible rewards in this world; where commerce and Christianity were held in their true reciprocal relation, all parties would be benefited by the out-working of the providential purpose.
It has been argued, secondly, that the existing providentialist inclination to regard commercial development as an integral feature of the divine strategy for the redemption of the heathen world achieved its most complete and pervasive consummation between 1857 and i860. The most significant contributor to this convergence between missionary and free trading expectations was the remorseless logic of the evangelical response to the Indian Mutiny. The peak of early Victorian missionary enthusiasm thus coincided with the heyday of the 'imperialism of free trade'. However, whilst missionary supporters appear, with few exceptions, to have given theological sanction to the expansionist concerns of free traders, it is less clear that merchants and manufacturers allowed the ideological conjunction between commerce and Christianity to dictate their own trading and investment policies. The mercantile response to Livingstone's propaganda in 1857 appears to have been enthusiastic in theory but minimal in practice. Samuel Wilberforce's repetition of the same arguments on behalf of the new Central Africa Mission in 1860 may have been rather more fruitful. The indications are that the missionary societies' appeals for Indian extension in the aftermath of the Mutiny did receive support from sections of the Lancashire cotton interest, but the evidence is necessarily ambiguous and difficult to interpret. 140 In point of fact, of course, the range of free trading interests was always more diverse and complex than « u * See Farnie, English cotton industry, pp. 87-8; Tyrrell, 'Making the millennium', pp. 82-3, 89-91. 140 It would appear from the L.M.S. annual reports, for example, that the donations to the special India fund in 1858-60 from cotton magnates such as Sir Elkanah Armitage and Sir James Watts were not matched by ordinary donations to the L.M.S. in the neighbouring years. However, both Armitage and Watts were congregationalists, and therefore likely to support the L.M.S. in any case. It was quite possible for individuals to contribute in various ways to a missionary society without their names appearing in a subscription list. the mechanistic logic of the 'commerce and Christianity' school implied. The impression remains that the missionary lobby was more prepared to baptize the 'secular' concerns of free traders with the sanctifying influence of divine purpose than were commercial interests to promote missionary expansion with a view to trading benefit. Any assumption of an automatic and universal alliance between missionary and commercial expansion from nineteenthcentury Britain is contradicted by the almost total refusal of British missions to show any interest in Latin America, a continent which absorbed a far higher proportion of British overseas investment than Africa or even India. 141 The convergence between the missionary movement and the imperialism of free trade may, therefore, prove to have been more rhetorical than actual. Nevertheless, the enduring significance of the rhetoric cannot be lightly dismissed. For the years 1857-60 were crucial in the process whereby the evangelical understanding of empire in terms of providence, natural law, and trusteeship became the established framework of British imperial thinking, a framework that was to persist long after the providentialist theology which was its foundation had disintegrated.
